The Fourth Gospel is inordinately involved with places and spaces, valuing some, 
INTRODUCTION: STATUS QUAESTIONIS AND FOCUS
The geography in the Fourth Gospel differs from that in the Synoptics. Early on, after
Jesus confronts the Jerusalem temple, he proclaims that should his enemies "destroy this temple," "in three days I will raise it up" (2:19). Jesus was not speaking of a physical building erected in geographical space, but "the temple of his body" (2:21). All subsequent visits to the temple should be read in light of this saying. Paralleling this, 9 Some of the ancients contrasted "natural" land with cultivated and civilized territory. The difference lies in the presence of a human intellect imposing restraint and order on empty land, thus civilizing it. This same classification was replicated in ancient understandings of gender, males being considered "civilized" because they are ruled by reason, whereas females were associated with "nature" because ruled by passion. (see Ortner 1974:67-87; Foley 1981:140-148 ; see also Bunbury 1959).
10 I am in the process of collecting and interpreting the variations of the basic "public/private" classification of space in Greco-Roman literature. Some of the more obvious examples are:
(1) koino/ v / i1 diov, dhmo/ siov / i1 diov, cuno/ v / i1 diov, dhmo/ siov / katoiki/ diov, ta& te i9 ra\ kai\ ta\ i1 dia; (2) dhmo/ siov / oi0 kou/ riov, politiko/ v / oi0 kou/ riov; (3) u9 pai/ qrov / stegnwñ, u9 pai/ qrov / e1 ndon; (4) e1 cw / e1 ndon; (5) po/ liv / oi] kov, politei/ a / oi0 konomi/ a; (6) foris /domi; (7) publice/privatim (8) privatus/communis.
21 Smith (1978:101) offers the following clues to his classification enterprise: "I have toyed with the distinction centrifugal and centripetal, central and peripheral, considering adopting Bergson"s classic distinction between the closed/static society and the open/dynamic one, or Eric Voegelin"s contrast between a "compact" and "differentiated" experience of the cosmos. With some hesitation I have settled for the present on the dichotomy between a locative vision of the world (which emphasizes place) and a utopian vision of the world (using the term in its strict sense: the value of being in no place)." This same juxtaposition of these categories occurs also on pp 131, 186-87 and 309.
Thus fixed sacred space correlates with fixed roles and statuses. All of this is characterized by redundant aspects of stability, permanence and continuity. The templecity of Jerusalem exemplifies this well. 22 Of fluid sacred space, he (Malina 1986:38) writes:
This situation of porous boundaries and competing groups stands in great contrast to the solid, hierarchical, pyramidal shape of strong group/high grid [fixed space] ... as groups form and re-form anew, permanence is no longer to be found outside the group; and where the group is, there is stability. Sacred space is located in the group, not in some impersonal space like a temple. The group is the central location of importance, whether the Body of Christ, the church, for Christians, or the synagogue gathering for Jews, or the philosophical "schools"..... Discourse within these groups, whether the words of a portable Torah, the story of Jesus, or the exhortations of the philosopherteacher, becomes the mobile, portable, exportable focus of sacred place, in fact more important than the fixed and eternal sacred places.
For our purposes, we note four things. 1) "Group" becomes the equivalent of fixed space, and so the interpersonal dynamics of a "group"rise in importance, namely, loyalty (pi/ stiv, + a) lh/ qeia), love (a) ga/ ph), service, etc. 2) Since stability and permanence are not found outside the group, we are clued to consider the "spatial" quality of "remain" in the Fourth Gospel.
3) The group might be a scholastic enterprise, either a philosophical school or a midrashic one (see Culpepper 1975) . If worship entails the reading and hearing of sacred writings, then it can occur anywhere; thus, sacred space is mobile and portable. 4) The group, then, is the central location of importance; and so it is not accidental that the New Testament often calls the Christian group a "temple" and "the household of God."
22 Malina"s description of a leading city such as Jerusalem is similar to Smith"s attention to "archaic urban cultures." As noted, the latter constantly appeals to the Pan-Babylonian School at the end of the nineteenth century, whose focus was the archaic, agricultural city-empire (see Smith 1978:132-133, 160-161, 293) .
have himself to blame for his subsequent death (Segal 1989:79-84) ."
Both Philo and Josephus comment on this, indicating that it was a well-known device for controlling access within the Temple. 24 Thus by the very building of a door to secure a building, a fence and gate to protect animals or property, and a wall and gate around a city, people communicate that the space within is "ours," "sacred," "pure," et cetera. The major reasons for control of space seem to be protection and taxation.
23 The parables about the gatekeeper, the sheepfold, its door, the shepherd and the thief (Jn 10:1-4, 7-10) exemplify "control" or its failure; Jesus on the one hand is "the door," and so the control of access; but he is also the shepherd whom the gatekeeper knows and so gives access to the sheep within. Similarly, the Beloved Disciple acts as a shepherd by talking to the maid on duty at the door of Annas" palace; he persuades her to let Simon enter. Yet he is profoundly "out of place" here and denies knowing Jesus.
24 Philo (Embassy to Gaius 212) says: "Still more astounding and peculiar is the zeal of them all for the temple, and the strongest proof of this is that death without appeal is the sentence against those of other races who penetrate into its inner confines. For the outer are open to everyone wherever they come from" (see Josephus, Ant 12.146; 15.417; .
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JOHANNINE "TERRITORIALITY"
We turn now to the Fourth Gospel and from the many instances of "place" we choose the following seven as the most significant. Some reflect actual geographical places, such as
Mts. Gerizim and Zion; other depend on cultural notions of appropriate male behavior, that is, "public and private." "Galilee" and "Judea" seem at first to refer to actual geographical places, but redactional study of this Gospel turns us in another direction.
"Whence" Jesus comes is understood by some characters in terms of actual places; but the true "whence" and "whither" of Jesus take us out of this world. Special consideration will be given to "my Father"s house" with its many rooms. Finally we must consider the repeated assertions that some persons are "dwelling in" or "being in" another -the cryptic basis of the evangelist"s definition of sacred space for the group.
Galilee and Judea
Our questions about these two places are not at all topological 25 or traditional. 26 We ask instead with what meaning has the author invested each place, their "symbolic" meaning if you will. 27 Yet this study is more than redaction criticism of John, although such studies will be valuable in the course of this inquiry. It has been observed that, while
Jesus is described as "remaining" in various towns in Galilee and even in Samaria, he never "remains" in Jerusalem. Using me/ nein as a clue, 28 we observe that disciples "remain" with Jesus (1:38-39); Jesus "remains" at Cana (2:12), Samaria (4:40) and in Galilee (7:9). Conversely, Jesus urges his disciples to "remain" in the vine (15:4), in Jesus himself (15:5-7) and in his love (15:9-10). Thus, if "remaining" indicates loyalty and adherence to Jesus, then the Gospel tells us that this happens in "Galilee," wherever that might be. But it does not happen in "Judea." Thus scholars assess these two places, not simply as geographical locations, but as classified places: in "Galilee" Jesus is 25 For example, Kundsin (1925); Dodd (1963:233-247) .
26 Judea, not Galilee, is the place of Davidic royal messiah traditions; on this point, see Meeks (1966:159-163 Thus "Galilee" and "Judea" indicate that the disciples have friends and foes everywhere, and the control that issues from the classification governs the disciples" association with this or that group, not this or that place.
31
What is communicated by "Galilee" and "Judea", therefore, is not classification of real or topological space, but rather social space, the Jesus group and the synagogue.
Thus no specific geographical space is identified. Moreover, groups need not have a fixed place, as they can meet in various places at diverse times. 32 Yet "Galilee" and "Judea" are genuine classifications, informed by the dualistic system which contrasts friend/enemy, ours/theirs, or love/hate. Some control is exercised because this classification creates a sharp boundary between disciples and foes which functions as a dividing wall or a fence/gate which make up a sheepfold (10:1-11). . This juxtaposition of "public" vs "private" may be taken in two senses: 1) acceptable speech = "public," but subversive speech = "private" 33 and 2)
3.2
"public" = authorized speaking role, whereas "private" = no such authorization. In general, this classification pertains to males gathered in public places such as courts and assemblies who have "public voice" to speak on certain matters. 34 The issue of who has "public voice" is no minor matter in the Fourth Gospel. 35 For if it could be maintained that Jesus lacks appropriate schooling (7:15), then he should not be acclaimed as "teacher" (dida/ skalov: 3:2; 13:13-14) or "Rabbi" (1:38, 49; 4:31; 6:25; 9:2; 11:3; 20:16). 36 Moreover, if Jesus breaks the Sabbath Law, he should be disqualified from public speech as a malefactor. From one point of view, Jesus "leads the people astray" (7:12), a judgment confirmed by the neutralization of the soldiers sent to apprehend him 33 The citation from Philo cited in 2.1 above deals with "public" and "private" only in terms of a gender division of societal space: males in "public," females in "private." The present classification of "public" and "private" has only males in view.
34 For an excellent study of what it means to have public voice in antiquity, see Rohrbaugh, (1995:192-195) .
35 John the Baptizer"s authorization to baptize and to speak is challenged from the very beginning: Priests and Levites ask him "Who are you?" to discover by what authority he gives his "testimony" (1:19-23); later John declares Jesus "the Lamb of God," which the author would have us understand as heavenly authorized speech, just like his testimony about the spirit remaining on Jesus. As a result of his heavenly authorization, John enjoys bold public speech.
36 We note that only Jesus" disciples call him "rabbi," never his enemies; Nicodemus, a would-be disciple, addresses him as "teacher."
those who claim that "he leads the people astray" (7:13; 7:43; 10:19-21; see 9:16). If this were sustained, then Jesus would surely be removed from this space. More proof that "he leads the people astray"comes with the failure of the troops sent to capture Jesus; they blame it on his speech: "No man ever spoke like this man!" (7:46), which the Pharisees interpret as more evidence that Jesus deceives the people (7:47). It goes without saying that in the Fourth Gospel the Pharisees and the Jerusalem elite classify public space in the Temple as sacred or restricted, such that Jesus should have no "public voice" there.
41
They communicate this in a variety of ways: 1) by questioning Jesus" credentials; 42 2) by sending soldiers to arrest him (7:32, 45-49); 3) by charging him with breaking the Sabbath (7:21-23); 4) by scrupulous examination of his speech to find errors so as to discredit him; and 5) by direct questioning of him (10:22-25). On the side of the temple elite one finds a series of cultural norms which allow "public voice" only to adult males (not women and children), and only to males of a certain status (to elites, not to nonelites, and to rabbis/pharisees/ teachers, but not to the am ha-aretz). 43 Thus they seek to with the sanctions imposed on those professing to speak publicly on behalf of Jesus (see 9:22; 12:42) . Thus when the reader hears Nicodemus" confession of Jesus as "a teacher come from God," which is given "at night," that is, "in private," he is classified as a cowardly person. Even when he appears in public, carrying spices to bury Jesus, he 41 Luke records the same phenomenon in Acts 4-5, where the apostles teach and preach in the temple, but are imprisoned, beaten, and threatened harm if they continue speaking. Needless to say, they kept up their public voice, despite the hostility of the temple elite (see [5] [6] [7] [8] [9] [10] [11] [12] [13] 18, 25, [27] [28] [29] [30] [31] [32] [40] [41] [42] .
42 Many times we hear Jesus acclaimed as "a prophet" in the gospel (4:19; 6:14; 7:40; and 9:17), which label acknowledges Jesus" right to speak "in public." He is, moreover, treated like all prophets, namely, rejected in his home land (4:44).
43 In Acts 4:13, the elites perceive that "they (Peter and John) were uneducated, common men (a0 gra& mmatoi kai\ i0 diwtai)." This is enough to deny them public voice, or at least to disqualify them in the eyes of the assembly of the elders.
retains the stigma of the one "who had at first come to him by night" (19:39). "In private," then is classified for the Johannine group as un-holy, un-virtuous space. Both
Jesus" public behavior and the scorn directed against those afraid to speak (9:22; 12:42) communicate this evaluation. Control in this instance means urging or requiring bold public speech by authentic members and scornful sanctions upon those afraid to speak.
44
It is doubtful how welcome such persons would be in the circle of disciples.
In summary, the classification "in public" is clear to all the characters in the narrative. It was communicated by Jesus himself who claimed ascribed authority from
God about "what to say and what to speak." Since "in public" refers to many specific places such as synagogue, Temple and the like, control over them for Jesus means that he and others demand access to places where they are not wanted. In short, they insist that the boundaries be porous, not firm. In contrast, the Pharisees and the Jerusalem elite dog
Jesus whenever he appears "in public." Because they classify the public areas of the Temple as holy and sacred, they judge the presence of a deceiver such as Jesus as a pollution. The communication of their classification may be observed in 7:13 where people are afraid to speak of Jesus "for fear of the Jews" (once more: 9:22; 12:42).
Control means the attempt to remove Jesus from public space, such as in 7:32, 45-49, and finally to kill him (11:45-50).
Whence (po/ qen) and whither (pou)?
Johannine territoriality addresses not only space and place, but also the directional markers which indicate the place whence Jesus came and whither he goes. These markers functions like other double-meaning words, admitting a literal, but erroneous meaning, as well as an in-group and correct meaning. "Whence" and "whither" have everything to do with Jesus" fundamental "territoriality," the bosom of the Father (1:18; 17:5).
Did it matter to the ancients where one was born? In the progymnasmata we find detailed instructions stating that the encomium, a genre of praise, regularly begins with 44 "Public" is the operative factor: thus the Beloved Disciple"s presence at the foot of the cross clearly labels him as courageous and faithful, even though he says no words to or about Jesus. Similarly, the man born blind speaks boldly and courageously on Jesus" behalf, which causes him to be "cast out" (9:34). Nathanael"s credit that when he discarded this erroneous classification, he could come to Jesus and earn praise as one "without guile." Later, when some bystanders wonder if the authorities believe that Jesus is the Christ, they resolve the issue by claiming to know whence Jesus comes. But "when the Christ appears, no one will know whence he comes"(7:26-27). So Jesus cannot be the Christ! An arbitrary classification it would seem, but one which would control Jesus" activity by rejecting his role as "Christ." In the same episode, some acclaim Jesus as the Christ, but others counter, "Is the Christ to come from Galilee?" (7:41-42), a mantra repeated by the Pharisees, "Search and you will 45 For fuller exposition of "origins" and place as indicative of character, see Neyrey (1998a:79-80) and Malina & Neyrey (1996:25-26, 113-124) .
46 The classification of someone on the basis of place of origin was a standard part of the way persons were described or announced. see that no prophet is to rise from Galilee" (7:52). Speaking like this to would-be believers, Jesus communicates a classification, on the basis of which Jesus" role and status are degraded and he is thus controlled.
But the Fourth Gospel offers another classification of Jesus" place of origin, this time from the side of the author. At a low level, Jesus" signs serve as his authorization by
God: "If this man were not from God, he could do nothing"(9:33). But at a higher level, the Gospel tells us that he came into the world from heaven (1:9); he is both the bread which came down from heaven and the Son of Man who first descended from heaven.
Thus, Jesus" true "whence" is the realm of God. Both Jesus and John communicate the full, spiritual sense of "whence" Jesus came, which serves to legitimate Jesus"s works and words, thus controlling access to Jesus. Only insiders, drawn by the Father, know this, thus admitting them, but excluding others Thus group access is controlled on the true classification of "whence" and "whither."
"Whither" goes Jesus? Like "whence," "whither" serves as a double-meaning word which admits some, but excludes others from the group. The classic instance of this arises during Tabernacles in ch 7. After overhearing the misunderstanding of "whence"
Jesus comes (7:26-27), we observe a comparable difficulty with "whither" he goes: "I will go to him who sent me; you will seek me ... where I am you cannot come" (7:33-34).
Outsiders guess that Jesus "intends to go to the Dispersion among the Greeks" (7:35), but in fact they do not know what he means when he says "Whither I am going you cannot come" (7:36). Later the crowd offers another literal, dumb interpretation, suggesting that Jesus" "going away" means that he will kill himself (8:22). These and other classifications are communicated by the Gospel characters to its audience. Were they successful, they would control Jesus by wishing him off the scene (to the Diaspora, dead), gone from their midst, and thoroughly discredited.
As with the positive meanings of "whence," so also we have positive classifications of whither." The Farewell Discourse provides the richest ore on "whither" Jesus goes. Jesus "goes away" ... "to prepare a place for you" (14:2-4). He explains his "whither," classifying and communicating it to his disciples and the audience. He is going to God "to prepare a place for you"(14:2); "I am going to him who sent me" (16:5).
Finally, Jesus delivers the most complete explanation of "whither" he goes: "Father, glorify me in your presence with the glory which I had with you before the world was classification of both we learn that there is no "holy land," no sacred turf, and no chosen place. In de-classifying all and every space, Jesus also de-classifies the entire system represented by a temple, and logically abolishes control of "this mountain."
True worshipers "will worship the Father in spirit and in truth" (4:23), but is there a specific, fixed place for this? At Jesus" first Passover, he says: "[You] destroy this temple and in three days I will raise it up" (2:19). His opponents misunderstand him to mean the physical temple, thus proving themselves to be outsiders who take his words that he was raised, they alone have access to Jesus. In this first remark about temple, the audience learns that the "body" of the Risen Jesus is its new temple, which is not located in Jerusalem or any other fixed geographical place.
3.5
In my Father's house there are many monai/ Does the Gospel provide any clues about a sacred "place" for this? One attempt to answer this takes us to parts of the Gospel where God is said to have a dwelling. Of Nicodemus Jesus demands: "unless one is born again. ....of water and of spirit," one cannot either see or enter "the kingdom of God" (3:3, 5). This "kingdom," classified as sacred and holy because it is God"s, is controlled by admission restricted to those born "from above." But this is hardly a place such as the land of Israel or its Temple. Thus
God"s "kingdom" is where initiated disciples gather, the household of God.
Later Jesus states that "in my Father"s house (oi0 ki/ a| ) there are many "rooms""
(monai/ , 14:2). He goes "to prepare a place (to/ pon) for you," after which he declares "I will take you to myself, that where (o# pou) I am you may be also" (14:2-3). The reference would be to a "household," that is, a community of disciples. Then Jesus" remark that he would come and "take you to myself" is adequately explained as the risen Shepherd gathering his sheep around him.
What, then, are the monai/ in the Father"s house? If we accept oi0 ki/ a as household/temple, then monai/ indicate ample space for the disciples in God"s residence, that is, "rooms." Jesus, of course, is going to prepare a to/ pov for the disciples, which suggests insider status for them. Jesus does not promise to take the disciples to the monai/ in the Father"s house; he only says "I will take you to myself, that there I am you may be also" (14:3). Just as 2:18-20 spoke of Jesus" body as the new temple, so too being attached to him means belonging to "the Father"s house(hold)."
Clearly Jesus classifies a certain place as sacred, the very dwelling place of God.
His discourse in 14:2 and 23 identifies the place and communicates its sacred quality.
Inasmuch as only disciples are told of this, control operates here in the sense of exclusivity: insiders, not outsiders, belong.
"In-dwelling" and "being in" another
Certain words in the Fourth Gospel carry an enriched meaning, such as "light," "hour,"
"true" and "dwelling" (me/ nein), the verb from which monh/ comes. Raymond Brown argued for two basic meanings for "dwelling": (1) permanence and (2) in you (15:7), and (b) "dwelling in Jesus" love" (15:9, 10) which is achieved by keeping his commandments. Thus "dwell" connotes strong relational ties, but not spatial location.
Yet, we were told, "dwelling" in Jesus means corresponding proximity to the Father who "dwells" in Jesus. This dwelling-as-relation is not located in any fixed place, yet it is treated as such. Truly it points to Jesus as pontifex, mediator, broker, and priest uniting both God and the disciples.
The relationship is classified (God in Jesus and they in the disciple = maximally holy), communicated by Jesus" very discourse, and with control envisioned (members only). The unfruitful branches, on the other hand, are "taken away and cast forth" (15:2)
47 Raymond Brown (pp 510-512) cites two important studies: Percorara (1937:159-171) and Schnackenburg (1963:105-109 ) (see Neyrey 1998b:96-105).
48 Two additional references may help clarify the meaning of "dwell". Disciples must "dwell" in Jesus" love (15:9-10), in the sense of loyal adherence to the group; on this social meaning of love, see Pilch & Malina (1993:110-114) . Second, Jesus said "if you dwell in me and my words dwell in you, ask for whatever you will ...." (15:7). This is a worship context, for "ask" is petitionary prayer; moreover, the "words of Jesus dwelling" suggests a worshipful setting where sacred writings are heard and studied. Thus one senses that "dwell" implies worship within the group, both in petitioning and studying Jesus" words.
Christ. His true "whence," however, is in the presence of God, hence "honorable," sacred and pure. 3) "Sacred/ profane" refers to what many narrative characters considered the most dedicated and most "pure" place on earth, the Temple. But Jesus de-classifies (i e, profanes) all temples and mountains as sacred, even as he presents his own body as the new temple, the new sacred space. Hence his body becomes the dwelling of God which is most "sacred" and "pure." But other classifications, such as "public/private," relate both to Jesus and the disciples, namely public speech on Jesus" behalf. But the most useful classification of space in the Fourth Gospel is fixed/fluid sacred space. This shifts our focus to the group which is truly no-where: neither in the temple nor the synagogue.
When it meets, it does so around Jesus-the-temple, and here worship of God takes place through prayer, by listening to Scripture, the Words of Jesus, and utterances of prophets.
It is likely that this group has entrance rituals as well as sacred meals. Yet this remains fluid space, as the components of sacred space disperse immediately after worship; and the gathering site could be anywhere.
Each of these classifications would exercise control over the place so classified.
"In public" is a value statement that urges disciples to imitate Jesus in bold, public speech, even if it results in expulsion from synagogue space. Similarly, knowing "whence" Jesus came and "whither" he goes belongs to elite insiders in the group, a mark of distinction. Inasmuch as this is insider knowledge, control in this case means that it is off limits to all non-members and non-elites. They cannot enter the kingdom of God, nor do they have dwellings in the Father"s house. Classified as creatures "of this world" and "of the world below," they are controlled in the sense that they cannot know Jesus"
"whence" and "whither" nor find this "way". Knowledge, then, becomes a door, a wall, a gate, a boundary.
Jesus" very group is space that is variously classified as pure ("kingdom of God"), 
Conclusions
What do we know if we know this? First, there is relatively little geographical or topological space of concern in the Fourth Gospel. 52 "Galilee" and "Judea" are not real places, but code names for welcome or rejection. "Not of this world ... not from below" likewise indicate non-geographical but social space. The very classification of these spaces in this manner reinforces the group"s sense of dislocation from synagogue and temple, and its positioning of itself totally with Jesus.
52 Not all places identified participate in the author"s understanding of "territoriality," not the fact that Jesus speaks near the "treasury" (8:20), nor his walks under the "Stoa of Solomon" (10:23), or frequents a certain garden with his disciples (18:2).
Second, we call attention to the classification which distinguishes between fluid and fixed sacred space. Although current anthropology of space does not pay much attention to this, it is a classification of considerable use to New Testament scholars who note that the Jesus group is regularly called "house," "household," and "temple," but not in the sense of fixed sacred space. It provides a scenario for imagining how, when the disciples gathered, they formed a sacred space, albeit a fluid one, which reverted to profane use after their gathering was completed. Thus the Jesus group becomes the prime example of fluid sacred space.
Third, with his de-classification of the temples on Mt Gerizim and Mt Zion, Jesus erased the category of fixed sacred space for the Fourth Gospel"s audience. We saw, however, that he replaced what the old temple represented by his body, which, because of the nature of bodies, is fluid. This new temple is not something to which disciples make pilgrimage, but which comes into being when the circle of disciples is gathered. In
Johannine terms, this group can be called "household," "kingdom"= household, or the place where one "worships in spirit and truth". This is fluid sacred space, for the group can gather anywhere. The alternative space is the synagogue, to which Johannine disciples may not go any more, another instance of fluid sacred space.
Many of the spatial categories we examined point to a new temple in which worshipers will worship in spirit and truth. "Dwelling in" and "being in" either God or Jesus refers to their presence with the disciples. Jesus" body, which is now a temple, is "where" God comes and is found. Finding the Risen Jesus, one finds the presence of God. Jesus is understood in the role of mediator (or priest), thus forming a link between God/Patron and Disciples/Clients. Jesus serves as consummate broker between heavenly patron and earthly group.
Ultimately "there is no "there" there." There is no mountain nor building where the Johannine group worships. Even Jesus" remarks about above/below and "not of this world/of this world" do not point to specific geography, but classify and communicate a cosmic dualism. Jesus may return whence he came, but again there is no "there" in the sense of fixed sacred space. When he "goes away" and "comes back," it is to meet disciples in a variety of places, none of which appear to be canonized as pure, sacred space. Hence consideration of where Jesus is by John 20-21 indicates that his presence and so the presence of God is attached to the group of his disciples. Again, there is no "there" there; the classification labels are transferred to the social body of disciples.
Are the disciples any different, then, from the synagogue? In one sense, no. The synagogue which gathers in a regular place, would be accustomed to classify this space as "ours," which is made "sacred" when Torah is read and prayers are made. Yet the synagogue members could likewise make the pilgrimage feasts to Jerusalem and its
Temple. In contrast, the Johannine disciples likewise have gathering space, but increasingly less and less in the local synagogue; and one wonders if they continued to attend the pilgrimage feasts in Jerusalem. What is different between disciples and synagogue is the rejection, hatred, and excommunication the disciples experience. This increases their self-understanding as "aliens in an alien world".
Further questions
This article only studied what I consider the main spatial references in the Fourth Gospel. Consideration of the type of social group represented in the Fourth Gospel offers a further sharpening of our analysis of fluid space. Scholars now generally agreed that the Johannine group can profitably be called a sect. 53 "Faith in Jesus, in the Fourth Gospel, means a removal from "the world," because it means transfer to a community which has totalistic and exclusive claims (Meeks 1972:70-71) ." But although they are not of this 53 Brown"s Gospel According to John resists this, and to a lesser degree his influential Community of the Beloved Disciple (1979:7, 14-16, 61-62, 89-91) . The classical proponent of sectarian identity for the Johannine group is Wayne Meeks, whose "The Man from Heaven" made the case for considering Jesus as an alien and thus his disciples as alien also in this world (see Meeks 1972:69-70) .
world, they must remain in it as greater hostility rises against it. Such experiences affect how a group understands itself and locates itself. Moreover, if the cultic hero is an alien here below, this is replicated in the way the disciples likewise experience hostility. They too are aliens, but like Jesus they may not leave the world.
Worship, although not strictly a spatial concern, would mimic a temple system.
With the rejection of fixed sacred space, other aspects of the system likewise fall away:
there is no need for an order of priests, animal or grain sacrifices, calendar, sacred garments and vessels, and tithes or taxes for support. Important in this context is the role of Jesus as the ideal broker between God-Patron and the disciples-clients.
Jesus" remark to Annas about speaking only in public might well be extended to the circle of disciples to see if any of them speaks boldly and in public about Jesus. We know that Pharisees tried to control confessional behavior in some synagogues by declaring that anyone who acknowledged Jesus as the Christ would be expelled (9:22; 12:42). And this enjoyed considerable success, if we examine who Jews kept their mouths shut for fear of the Jews: both the parents of the man born blind, but also "many even of the authorities believed in him but for fear of the Pharisees they did not confess it" (12:42). The otherwise noble Joseph of Arimathea, who buried Jesus, was "a disciple of Jesus, but secretly, for fear of the Jews" (19:38). These characters did not imitate Jesus" bold, public speech, and they did not have courage to violate the control extended by the Pharisees. Yet of course, there are other characters, such as the man born blind, who speak boldly about Jesus and for this is thrown out. Classification and control are most evident here.
Finally, I would suggest a closer look at physical proximity to the body of Jesus.
Not just anyone may touch Jesus; this is reserved for special characters, such as Mary (12:1-8), the Beloved Disciple (13:23), Magdalene (20:17) and . Two of these characters are identified as those whom Jesus loved: Mary and Martha and Lazarus (11:5) and the Beloved Disciple (13:23; 19:26; 20:2; 21:7, 20) . They also are most intimate with his person: Mary anoints his feet; the Beloved Disciple leans on his chest. We are invited, then, to arrange the status of the disciples in terms of physical proximity to Jesus, thus envisioning a fully articulated map of persons.
